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-tseng@hope.edu E ven though by the turn of the twentieth century the Protestant missionary enterprise had built an impressive edifice of churches, schools, and hospitals in China, political events in China and national mood swings during the new century's early decades provided as much cause for concern as for optimism regarding the future of the Chinese church. The century began with the Boxer Rebellion, the worst popular violence against Chinese Christians and Western missionaries in Chinese history. Later, Chinese Christian intellectuals, who had profited by their association with the missionary movement and were briefly caught up in the excitement of the May Fourth period (1917-21), found themselves struggling as the spirit of open inquiry gave way to increasingly bitter anti-imperialist campaigns and concomitant anti-Christian movements in the course of the 1920s. In light of the nationalistic fervor sweeping across China, many within the missionary enterprise agonized over the need to "indigenize" the Chinese church.
As Lian Xi persuasively argues in Redeemed by Fire, however, the real signs of life and momentum for growth in the Chinese church were to be found outside the Western missionary enterprise, from movements that exhibited a good deal of syncretism of traditional folk beliefs and Christian ideas, such as the Jesus Family and the True Jesus Church, to fundamentalist preachers such as John Sung (1901-44) , Wang Mingdao (1900 -1991 , and Watchman Nee , who waged an unrelenting battle with liberal theology and the popular social gospel of their day. 1 These key figures in the history of the Chinese church came of age in the generation following the Boxer Rebellion.
The Boxer Protocol of 1901 had imposed an indemnity of 450 million taels on the Qing government for damages to foreign life and property during the uprising. 2 By 1912 the Qing had collapsed and given way to a republic. The period from the last decade of the Qing to the first few years of the Republic saw a surge in the number of missionaries coming to China and a brief period of relative openness to Christianity among China's educated elite. Such openness soon turned to hostility, however, as the spirit of open inquiry of the late 1910s gave way to a series of vehement anti-Christian and anti-imperialist movements: in 1922, in 1924-25, and in the course of the Northern Expedition in 1926-28. As a result of the antiforeign climate of the Northern Expedition and the anti-Christian violence associated with it, the missionary enterprise suffered an exodus of missionaries and never regained its post-Boxer high point. 3 Thus, it was not easy to foresee that a wave of revival would sweep through Chinese churches from the late 1920s through the 1930s and that the agents of such revival would be homegrown Chinese Christian leaders who operated outside the missionary
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Gloria S. Ts eng enterprise and who in fact had no formal theological training. John Sung and Wang Mingdao, both extremely active in itinerant ministry, were two of the most prominent leaders instrumental in infusing churches across China with vitality. They indigenized the Chinese church by reviving it, without ever making "indigenization of the Chinese church" an issue in either their sermons or their writings.
The Shape of the Men and Their Ministries
Though the revival experienced by numerous Chinese urban churches in the Republican period took place largely outside the Protestant missionary orbit, it nonetheless grew out of and owed a debt to that enterprise. Both John Sung and Wang Mingdao were second-generation Christians. Wang's parents were members of the London Missionary Society in Beijing; Sung's father was a native evangelist of the American Methodist Episcopal Mission in Xinghua (present-day Putian), Fujian Province. 4 As boys, both had attended mission schools, and both families were of very modest means.
The childhoods of the two men and their experiences with the mission church were very different, however. Wang's mother was a widow who had given birth to Wang in 1900 in the throes of the Boxer siege of Beijing's legation quarter, where the Wangs were taking refuge, and shortly after Wang's father had committed suicide out of despair. Wang grew up with the urban poor and was converted by an older classmate in middle school. In his memoir The Fifty Ye ars, Wang recalled a church that was uninspiring and a school atmosphere that exhibited pitifully little Christian ethos. 5 By contrast, Sung's recollections of the Christian adults around him were generally positive. In My Te stimony he recalled vividly a revival that took place in Xinghua when he was nine (or eight by Western reckoning, for the year was 1909) and the subsequent growth of the church his father pastored, testifying as well to his father's miraculous healing from tuberculosis-like symptoms after the young Sung's earnest prayers. He also had his first taste of evangelism and preaching by following his father on preaching journeys in the countryside and occasionally stepping in for the older Sung. 6 Wang Mingdao and John Sung were distinctive personalities. Wang was a northerner and meticulous in personal habits; Sung was a southerner and had a dramatic flair. Wang carried himself with the dignity of a traditional Chinese gentleman; Sung was unkempt. Wang's sensibilities were steeped in the Chinese classics: he kept his diaries in the terse style of classical Chinese, even though his writings intended for publication in his lifetime were all in the vernacular. Sung kept his diaries in the vernacular and was known for his colorful and rustic preaching. Both were excellent students, but Wang experienced bitter disappointment with thwarted ambition and was unable to continue his education beyond the secondary level. Sung, in contrast, was given an opportunity to study in the United States and ultimately obtained a Ph.D. in chemistry from Ohio State University.
Both men possessed a Christian heritage, the foundation of which had been laid by missionary labors for over a century, yet both built their ministries in reaction against this missionary heritage. Neither undertook formal theological training-and strong suspicion against Western theological training was to be a feature of the indigenization of Christianity in Republican China. Sung's one semester at Union Theological Seminary in New York after receiving his Ph.D. degree served as theological preparation only in a negative sense-he saw what not to preach. What the two men shared was a period of prolonged and intense personal study of Scripture-reading through the entire Bible numerous times-before the start of their nationwide preaching ministries. Both also maintained a lifelong discipline of regular Bible reading and prayer in personal devotions. Unsurprisingly, the Bible was central to both men's preaching and teaching throughout their lives. More than one hundred years after the London Missionary Society's Robert Morrison had completed his translation of the Bible into Chinese, the Bible was finally appropriated by Chinese Christians as their own book. 7 The ministries of Wang and Sung were part of a larger indigenous movement of revival then spreading across wartorn China, at a time when missionary Christianity was on the defensive. 8 They stood out perhaps because of their remarkable devotion to their calling. Both kept up a very active, even grueling, speaking schedule. Beginning in the mid-1920s, when he first received national recognition, Wang spoke in twenty-four of China's twenty-eight provinces and in over thirty different denominations. 9 Even though the group of Christians who gathered around him in the Christian Tabernacle in Beijing was nondenominational, he willingly accepted speaking invitations from any and all denominations. The later 1920s and early 1930s were busy years for both Wang and Sung. According to Wang's own tallying, in 1929 he spent a total of eight months outside Beijing on six different trips and went to five provinces. As responsibilities with the Christian Tabernacle increased, Wang sometimes accepted fewer invitations from outside Beijing. In 1933 he spent "only" four and a half months outside Beijing on six trips that took him to seven provinces. 10 Never the pastor of any one congregation, John Sung was even more the itinerant preacher. One of Sung's daughters recounted that Sung was home only one month out of the year, spending the remaining eleven months on the road-in China, Hong Kong, and Taiwan and among the Chinese communities in Southeast Asia. His travels continued even into the Sino-Japanese War until the last few years of his life, when he was terminally ill and bedridden. 11 These two men's extraordinary commitment to their faith leads one to view the indigenization of Christianity as taking place when the Christian message took hold of believers in such a way as to compel them to pour out their lives for it.
Their Message
The message that Wang and Sung preached was surprisingly simple. Ironically, the faithfulness of Wang and Sung to the Bible was a major factor that set them outside the mainstream of the Protestant missionary enterprise of their day, a time of increasing skepticism within the missionary community toward traditional understandings of the Gospel. Important theological and missiological shifts were taking place in Christian intellectual circles, and at their heart was erosion of confidence among leading Christian scholars regarding the traditional tenets of the faith, such as the divinity of Jesus Christ, the virgin birth of Jesus, the miracles recorded in the Bible, and the bodily resurrection of Christ. 12 Yet precisely the age-old message of repentance, the forgiveness of sins through Jesus' atoning death, and the hope that forgiven sinners have in the resurrected Christ lay at the heart of the sermons preached by Wang and Sung. Neither man wrote out his sermons in advance. Wang writes in The Fifty Ye ars that he most often began with a specific message to be given to a congregation and then proceeded to expound on it with relevant scriptural passages and illustrations from ordinary life. 13 Thus, strictly speaking, there were no sermon notes. Nonetheless, Wang was the main contributor to the journal he founded in 1927, the Lingshi Jikan, or Spiritual Food Quarterly, and he states in his autobiography that his articles are much the same as his sermons. The articles mainly fall into three categories: expositions of Christian doctrine, teachings on Christian living, and rebukes against modernist theology and corruption in the church and society.
14 All the records of Sung's sermons at evangelistic meetings and his teachings at Bible conferences were taken down by others. Even his memoir My Te stimony was an oral account taken down by a fellow Chinese Christian. Sung's sermons and Bible teachings were all expository. He almost always took a scriptural passage and expounded it verse by verse, but he always linked it to one of his central themes-repentance, rebirth, or Christ's atonement on the cross-often taking creative exegetical liberties in so doing. The impact of Wang and Sung and the affection with which they are held among Chinese Christians can be seen in the fact that, to this day, Wang's writings and Sung's collected sermons are among the pieces of literature most widely available in Chinese Christian circles, though published mainly outside China proper. And in recent years, both men's diaries have also become available. 15 That is, there is no shortage of the two men's sermons or
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Leslie T. Lyall, John Sung (London: CIM, 1961), frontispiece istries of Christians. Second is Wang's faith in and faithfulness to the biblical record. Whatever the issue at hand, a precedent is to be found in the biblical narrative, from which lessons are to be drawn. In this sermon the biblical precedent comes from Joshua 7. Wang first gives the biblical context: the passage is about the Israelites' attack on Ai, after their successful destruction of Jericho, a much larger city. He reminds his audience of God's promise of success to Joshua as recorded in 1:1-9, thus setting up a paradox or dilemma: "What might have been the cause? Did Jehovah's promise become empty? Did God give them victory in Jericho and defeat in Ai? The people of Israel did not understand; the elders did not understand. Joshua himself did not understand." 20 Then Wang proceeds to retell the story of chapters 7 and 8-how Joshua and the elders sought God for an answer to their defeat; how they were instructed by God to identify the person who had secretly hoarded some of the valuables from the city of Jericho; the execution of Achan by stoning and the destruction of what he had secretly kept against God's express command; and the following second attack on Ai and victory. Wang then challenges his hearers with a series of exhortations:
Friend! Look under your tentis there anything that should be destroyed? Is there anything under the church's tent that should be destroyed? Is there anything that should be destroyed under the tents of those involved in ministry? What are the things under the tent that should be destroyed? They are sins in our hearts-the sin of mammon worship, the sins of deceit and hypocrisy, the sins of hatred and envy, the sins of promiscuity and impurity, the sin of self-exaltation, the sin of loving the world more than God! Folks, these are the hidden things that need to be destroyed, which cause us to be defeated by our enemies. These things hinder the church's revival and cause the defeat of those involved in ministry. . . .
May the Lord enable us to rise up after defeat and obtain victory! 21 Wang's sermons and writings were not characterized by great theological insight or erudite biblical exegesis. Yet there was evidently a spiritual hunger among Chinese believers for his reasoned and pragmatic application of the biblical narrative to Christian living and the witness of the Chinese church, as evidenced by the steady stream of invitations he received. Furthermore, behind such plain teaching was the testimony of a life of well-attested integrity.
The Preaching of Sung
Textual analysis alone can even less explain the impact of Sung's ministry, for Sung's rejection of formal training in theology and biblical studies led to very weak exegesis. Yet the circumstances in which Sung's sermons were written down, gathered, and writings. The main difficulty for historians, however, is the near impossibility-especially with Sung-of assigning the sermons to any specific historical setting. One simply has no information regarding when and where a sermon was preached. The situation is somewhat clearer in Wang's writings, which were published in the 1970s in the multivolume Wang Mingdao wenku, almost all of which first appeared in Wang's Spiritual Food Quarterly. 16 Clearly the aim of the Chinese Christians who painstakingly gathered and distributed these two men's sermons or writings was to edify fellow believers, not to satisfy the curiosity of future historians. Fortunately, at least two collections of sermons with information about their context still exist: one a collection of twenty-five sermons preached by Sung during an eleven-day revival meeting that took place on the island of Gulangyu, off the coast of Xiamen in Fujian Province, November [3] [4] [5] [6] [7] [8] [9] [10] [11] [12] [13] 1934 ; the other a collection of twelve sermons preached by Wang in Guangzhou (formerly known as Canton), Hong Kong, and Macao over the course of forty days in October-November 1932. 17 The sermons and the original prefaces, combined with information culled from the two men's diaries, offer a partial glimpse into their preaching ministries, which in turn reveals the idiosyncrasies that accompanied the indigenization of the Chinese church in this period.
The Ministry of Wang
The most perplexing aspect of the two men's ministries is their impact and effectiveness despite their conscious and intentional rejection of the Western theological tradition. Eschewing metaphysics, Wang's sermons and writings are marked by their plainness and common sense. His exegesis comes slightly closer to biblical studies than to theology, but study of the Bible as an academic discipline is not what preoccupies him. Instead, he focuses on the integrity of a Christian's personal life and the church's moral witness to a corrupt society. Wang's 1932 preaching tour in Guangzhou, Hong Kong, and Macao was the fifth trip that he had taken outside Beijing that year. Arriving in Guangzhou in early October, he preached at numerous locations and occasions-churches, schools, seminaries, and a retreat-for a month and six days. After Guangzhou, he preached at a Baptist church in Hong Kong for nine days, and then at a Baptist church in Macao for three days. 18 Altogether he preached over forty sermons on this trip, and those who produced the 1933 collection of twelve sermons hoped that the slim volume would be the first of several, eventually making all of Wang's sermons on this southern preaching tour available, apparently a goal never achieved.
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One sermon from this trip, "Why Does God Allow Those Who Belong to Him to Experience Failure?," suffices to illustrate Wang's concerns and modus operandi. First is a clear moral message to be given to God's people, often readily evident in the title of the sermon. In this case, Wang seeks to address the issue of failure, or perhaps ineffectiveness, in the personal lives or min-
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Courtesy of Annie Kok Brady printed reveal the effort by a dedicated group of his collaborators to recapture the impact of his preaching. Twenty-five sermons from his 1934 Gulangyu meeting were published serially in a newspaper, possibly in South China.A year later the newspaper's publisher agreed to allow the sermons to be collected in one volume and reprinted. Some editing was done in preparation for the reprinting, and versions of several of the sermons-which had first appeared in various periodicals and which, according to the preface, were judged clearer (presumably by Sung)-appeared in the 1935 reprinting.
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In 1934 Sung's preaching took him up and down China's coastal cities, from Qingdao, Tianjin, and Peking in the north to Fuzhou and Xiamen in the south. Xiamen was the last stop in a series of southern cities, and Sung preached there from late August to mid-November 1934. 23 Many people who had heard him preach in other southern cities followed him to Xiamen, and the church building intended for the meeting was clearly insufficient. Gulangyu, a short distance off the coast of Xiamen, was the makeshift solution. The meeting was moved to the grassy field of the Anglo-Chinese College on the island. The meeting's organizers rented a steamboat to ferry people to and from the island, and for eleven days, at least a thousand people gathered outdoors on the island to hear Sung preach, even when it rained one day. 24 Sung's pattern was to take a chapter of Scripture or a portion of a chapter and to preach through it verse by verse, interspersing his exegesis with his personal testimony, and somehow tying everything to one of the central doctrines of the faith: repentance, Jesus' redemptive work on the cross, confession of sins, or spiritual regeneration. Consider, for example, one of the sermons preached on the first day of the meeting, "The Wonders of the Cross," for which he chose 1 Corinthians 13, Paul's famous discourse on love.
Dear brothers and sisters in the audience: Many of you do not know the wonders of the cross. May the Holy Spirit work in each person's heart this morning, so that we may know the wonders of the cross, understand the wonders of the cross. Praise the Lord! Everywhere the Lord takes me in China, I can see the glory of the cross. May the Lord Jesus also reveal the glory of the cross this time in Xiamen and Gulangyu. . . .
Let's now look at verse one: "If I speak in the tongues of men and of angels, but have not love, I am only a resounding gong or a clanging cymbal." Paul says, "I speak of nothing but the doctrine of the cross, of Jesus shedding his precious blood for us." If I can speak the languages of all nations and do not speak of the precious blood shed on the cross, I gain nothing, for it will not bring salvation. . . . Dear brothers and sisters! You have heard the gospel for years; do you have the love of Christ? 25 Thus Sung continued verse by verse, reaching verse 6: "Love does not delight in evil but rejoices with the truth." Only then did he begin to make apparent the connection between this scriptural passage on love and the presumed subject of this sermon, the cross of Jesus:
Whoever rejoices with the truth has love; do you have love? Look, you enjoy lewd movies, gambling and playing cards, reading lewd novels, and lying. . . . Do not fear! Who is without sin? Although sin is very heavy, God still loves you; Jesus still wants to save you; Jesus was crucified and bled for you. May the precious blood of Jesus wash away all our sin stains; may we all be washed by the precious blood. . . . How great is Jesus' love! How deep! . . . Dear brothers and sisters! Jesus died for me and for you, to save me and you. Are you glad? Who does not want Jesus? Who does not want to be washed by his blood? . . . All sinners! Hurry and accept [his love]! Tarry and there will be infinite regret! How long will you wait? 26 As is evident from this example, the text chosen did not lend itself to the message of the sermon. Yet Sung managed to make an altar call out of this passage. In short, Sung's doctrine was orthodox, but his exegesis was consistently problematic.
Assessment
The ministries of Wang and Sung illustrate ways the timeless and universal Christian message of salvation took root in historically and culturally specific circumstances. As such, they also reveal the historical peculiarities of the indigenization of Christianity in China during the early decades of the twentieth century-an ambiguous relationship with the Western missionary presence in China, a strong suspicion of Western theological education, and utmost regard for the Bible as the revealed Word of God. The strong distaste for theological education that came about as a reaction against modernist theology was understandable but regrettable, especially in Sung's exegesis of the Bible. As Yun-Han Gwo in a study on Sung's ministry puts it, Sung's interpretations of the Bible, and of Jesus' parables in particular, were "fanciful." 27 While the impact of Sung's revival preaching on the Chinese church is undeniable, the usefulness of his sermons in written form for believers today is limited because of their superficial exegesis. In contrast, Wang's writings still ring with simplicity, clarity, and sound reasoning.
In both cases, one sees that the indigenization of Christianity in early twentieth-century China defies reductionist sociological or political explanations-and precisely because the shortcomings of the messengers were well evident. In the end, neither nationalism nor popular millenarianism as proposed by Lian Xi in Redeemed by Fire suffices to explain the indigenization of Christianity in Republican China. As Lamin Sanneh eloquently expresses it, "Christianity was unique in its claim to a revelation and in the imperative of the call to repentance, faith, and life in the fellowship." 28 Historical circumstances and personal shortcomings aside, this call to repentance, faith, and life in the fellowship was at the heart of the revival preaching of Wang and Sung. Moreover, the Bible-in Chinese translation-was both the basis for this call and the source of its effectiveness. To borrow Sanneh's words again, Wang and Sung, as well as those who heard their message and embraced it, were turning to God "in [their] own idiom," and "that idiom in its variety is what we all have in common as the ground of our concrete individuality. It is there that God will meet and not leave us. As long as we accept the need to translate, the stream of a universal providence will 
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continue to swell with the outpourings of a variegated humanity in its open, inclusive form." 29 In the end, the greatest debt owed by Chinese Christians to Western missionaries was the Bible; when the Bible became a Chinese book, Christianity also became Chinese. Even when Chinese Christians rejected what they perceived to be the lukewarm or even decadent mission churches of their day, they embraced the faith by embracing the book. Moreover, the process of indigenization did not stop with Wang Mingdao and John Sung; rather, it continues to unfold in the twenty-first century. The historical factors that once caused Wang and Sung to reject mission churches and Western theology (and thereby cut the Chinese church off from the rich Christian legacy that predated the Western Christianity of their day) are gradually losing their potency. In time, Chinese Christians should appropriate the heritage of the church universal for themselves and in turn contribute to the shared legacy of all Christ's followers across cultures and throughout the ages.
